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in the mind; never in practice!” Aye, wipe off this 
blot. “Arise and awake.” What matters it if this 
little life goes : everyone has wot. to die, the saint or the 
sinner, the rich or the poor. The body never remains 
foranyone. Arise and awake and be perfectly sincere. 
Our insincerity in India is awful; what we want is 
character, that steadiness and chavaster that make a 
man cling on to a thing like grim death. 


Nindantu nitinipund jand yadied stnvantu. 


“Let the sages blame or let them praise, let 
Lakshmi come to-day, ict her go away, let death come 
just now, or in a hundred years; he indeed is the 
sage who does not make one false step from the path 
of right.” Arise and awake, for the time is passing 
away when all our energies will he frittered away in 
vain talking. Arise and awake, let minor things and 
quarrels over little details and fights over little doc- 
trines be thrown aside, for here is the greatest of all 
works, here are the sinking millions: Mark, when 
the Mahomedans first. came into Tudia there were 60 
millions of Hindus here : to-day there are less than 20 
millions. Every day they will become Tess and Jess 
till the whole disappear. Let them disappear, but with 
them will disappear the marvellous ideas, with all 
their. defects and all their misrepresentations of which 
they still stand as representatives, And with them 
will disappear this marvellous . Advaita, the crested 
jewel of.all spiritnal thonght. Therefore, arise, awake, 
and with all your hands stretched out to protect: the 
spirituality of the world. And first of all work it ont 
for your own country. What we want is not so much 
spirituality as a litttle of bringing down of the 
Advaita into the material world, first bread and then 
religion. We stuff them too much with religion, when 
the poor fellows have been starving. No dogmas will 
satisfy tho eraving of hunger. There are two curses 
here, first our weakness, secondly owr hatred, onr 
dried-up ° hearts. You may talk doctrines by the 
millions, you may have sects by tho hundreds of 
millions ; aye, bnt itis nothing until you have the 
heart to feel, feel for them as your Veda teaches you, 
till yon find they are parts of your own bodies, till 
yon and they, the poor and the rich, the saint and the 
sinner, all are parts of one Tufinite whole which you 
call Brahman. 

Gentlomen, thus I have tried to place before yen 
only a few of the most brilliant points of the Advaita 
system, and how [that] the time has come when it 
should be carriod out into practiec, not only in this 
country, but, everywhere. Modern Science and its 
sledge hammer blows are pulverising into powder 
the porcelain foundations of ali Dualistic religions 
everywhore, Not only here are the Dualists torturing 
texts till thev will extend no longer, for texts are not 
Indin-rubber, it is not only here that they are trying 
to get into the nooks and corners to protect them- 
selves. it is still more so in Europe and America. 
And even there something of this iden will have to 
go from Tndia. Tt has aheady got there. Tt-will have 
to increase and incroase, and to save their eivilisations 
too. For, in the West, the old order of things is vanish- 
ing, giving way toa now order of things, which is 


the worship of gold, the worship of Mammon. Thus 
this old crude system of religion was better than the 
modérn system of religion, namely competition and 
gold. No nation, however strong, can stand on suck 
foundations, and the hist»ry of the world tells us that 
all that had similar foundations are dead and gone, 
In the first place we have to stop the in-coming of 
such a wave in India, Therefore preach the Advuita to 
every one, so that religion may withstand the shock of 
modern science. Not only so, you will have to help 
others; your thought will help out Enropeand America. 
But above all let me once more remind you that here 
is practical work, and the first part of that is to go 
down to the sinking millions of India. Take them by 
the h: «l, remembering the words of Lord Krishna :— 

“Even iu this life they have conqnered heaven 
whese minds are firm fixed in this sameness, for Ged 
is pnre and the same to all; therefore snch are said to 
be living in God,”—-From the Lahore Tribune. 
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Vedanta. 


By Swami Vivekananda. 
(A lecture delivered at Tiahore on the 12th November 1897.) 


Two worlds there are. in which we live, one the 
external, the other the internal. Haman progress has 
been, from times of yore, almost iu parallel lines along 
both these worlds. ‘fhe search began in the external, 
and manat first wanted to get answers for all the deep 
problems from outside nature. Man wanted to satisfy 


his thirst for the beautiful and the sublime from all ` 


that surrounded him; man wanted to express himself 
and all that was within him in the language of the 
concrete; and grand indecd were the answers, most 
marvellous ideas of God and worship, most raptnrous 
expressions of the beautiful. Sublime ideas came from 
the external world indeed. But the other, oponing 
out for humanity later, Irid ont before him a universe 
yet sublimer, yet more beantiful, and infinitely moro 
expansive. In the Karma Kénda portion of the Vedas 
we. find the most wonderful ideas of religion inculcated, 
we find the most wonderful ideas about an over-rnling 
Creator, Preserver and Destroyer aud this universe 
presented before us in language sometimes the most 
soul-stirring. Most of you, perhaps, remember that 
most wonderful sloka inthe Rig Veda Samhita where 
you get the description of chaos, perhaps the sublimcest 
that has evor been attempted yet. In spite of all this 
wo find it is ouly a painting of the sublime outside, in 
spite of all this wo find that yet it is gross, that some- 
thing of matter yot clings on to it. Yet we find that 
it is only the expression of the Infinito in the language 
of matter, in the language of the finite, it is the intin- 
ite of the muscles aud not of the mind. Tt is the 
infinite of space and not of tionght. Therefore in the 
second portion, or Jadua Kinda. we find there is alto- 
gether n different procedure. The first was to search 
out from external nature the trnths of the nnivorse. 
Tho first attempt was to get the solution of all the deop 
problems of Efe from the material world, Fasyaite 
Uimacante mahiti. ; 

“Whose glory these Himalayas declare.” This is 
a grand idea, but yet it was not grand enough for 


India, The Indian mind lad to fall back—and the 
research took a different direction altogether from 
the external, the search came into the internal, from 
matter into the mind. “There arose the cry “when.a 
man dies, what becomes of him?” <Astityeke nayam- 
astiti chaike, &e. 


“Some say that he exist , others that he is gone; 
say, Oh king of Death, wiat is truth 7” An entirely 
different procedure we find here.: The Indian mind 
got .what was to be got from the external world, but 
it did nu: ‘vel satisfied with that; it wanted to search 
more, to dig in its own intcrior, to seek from its own 
soul, and the answer came. 


Upanishads, or Vedanta, or Aranyakas, or Rabasya, 
is the name of this portion of the Vedas. Here we 
find at once that religion has got rid of all external 
formalities. Here we find at once not that spiritual 
things are told in the language of matter, but that 
spirituality is preached in the language of the spirit, 
the snperfine in the language of the superfine. No 
more any. grossness attaches to it, no more is there 
any compromise with things that concern us. Bold, 
brave, beyond our concoption of the present day, 
stand the giant minds of the sages-of the Upanishads, 
declaring the noblest truths that have ever been 
preached unto humanity, withotit any compromise, 
withont any fear. ‘Chis, my countrymen, I wani to 
lay before you. Even the Jäána Kanda of the Vedas 
isa vast occan; many lives are necessary to under- 
stand even the least bit of it. ‘Irnly has it been said 
of the Upanishads by Ramiuuja that the Vedanta is 
the head, the shoulders, the crosted form of the Vedas, 
and surely enough it has become the Bible of modern 
India. Tho Hindns have the greatest respect "or tho 
Karma Kanda of the Vedas, but, for all practical 
purposes, wo' know that for dges by “S‘ruti has been 
meant the Upanishads and the Upanishads alone. 
Wo know that all our great Philosophers, either 
Vyasa, or Patanjali, or Gantama, or even the great 
father of all philosophy, the great Kapiln himself, 
wherever thoy wanted an authority for what they 
wrote; from the Upanishads every one of them got it 
and nowhere else, for it is therein that are the truths 
that remain for ever. 


There are truths that are true only-in a certain 
line, in a certain direction, under certain circum- 
stances, and for certain times, those that are founded 
on the institutions of the time; there are other truths 
that are based on the nature of man himself that must 
endure so long as man himself endures, These are 
tbe truths that alone can be universal, and in spite of 
all the changes that we are sure must have come in 
India, as to our social surroundings, our metheds of 
dress, our inanner of cating, our modes of worship 
[even all these have changed, but] these universal truths 
of the S’rutix, the marvellous Veddntic ides, stand in 
their own sublimity, immovable, unvanquishable, 
deathless, and immortal. Yet the germs of all the 
ideas that are developed in the Upanishads have heen 
taught already in the Karma Kéuta. The idea of the 
cosmos, which all sects of Vedantists had to tako for 
granted, the psychology which has formed the common 
basis of.all Indian schools of thought, had been worked 
ont already and presented before the world. A few 
words, therefore, about it are necessary before we 
start into the spiritual portion of the Vedanta alone, 
and I want to clear myself of one thing first, that is, 
my use of the word Vedinta. Unfortunately there 
is a mistake committed many times in modern India, 
that the word Vedanta has reference only to the 
Advaitist system, but you must always remember 
that in modern India there are the three Prasthdnax for 
man to study. First of all there are the revolations, 
by which I mean the Upanishads. Secondly, among 
our philosophies, the Sitras of Vyasa have got the 

` greatest prominence, on account of their being the 
summation of all the preceding systems of philosophy ; 
not that these systems are contradictory to one 
another, but the. one is based on the other, it is a 
gradual unfolding of the theme .which culminates in 
the Sutras of Vyasa ; and between the Upanishads and 
tho Sutras, which are the systematising of the 
marvellous truths of the Vedanta, come in the 
divine commentary of the Vedanta, Sri Gita The 
Upanishads, the Gfta, and the Vyasa Sutras, 
therefore, have been taken up by every sect in India 
which wants to claim authority to be orthodox, whether 
Dualist, or Vaishnavist, or Advaitist it matters little, 
put the authorities of each are these three. We find 
that a Sankaracharya, or a Ramanuja, or a Madhwa- 
charya, or a ‘Vallabhacharya, or a Chaitanya,—any 
one who wanted to propound a new séct—had to take 
up these three systems and write only a néw com- 
mentary on them. Therefore it would be wrong to 
confine the-word Vedanta only to one system which 
has arisen out-of the Upanishads, All these have been 
covered by the word Vedanta. The Remanujist has 
as mach right to be called a Vedantist as the Advaitist ; 
ir fact I will go a little further and say that what we 
realiy mean by the word Hindu is the word Vedantist ; 
the word Vedantist will express it too. One idea more 
I want yon to note, that [although] these three systems 
have been current in India almost from time imme- 
morial—for you must not believe that Sankara was the 
inventor of the Advaitist system ; it existed ages 
before Sankara was born; ho was one of its last 
representatives. So was the Ramannjist system ; it 
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existed ages before Ramanuja oxisted, as wa already 
know by the commentaries they have written; so 
wore all the Dualtistic systems that have existed side 
by side with the others, and with my little knowledge 
} have como te the conclusion that they do not con- 
tradict each other. Just usin the case of the six 
Darsanas of ours, we find they are a grand unfolding 
of the grand principtes, the music’ begiming in the 
soft low notes, and ending in the triumphant blast of 
the Advaita, so ulso in these three systems we find 
the gradual working up of the human mind towards 
higher and higher ideals, till everything is merged in 
that wonderful unity which is reached in the Advaita 
system. ‘Therefore these three are not contradictory. 
On the other hand J am bound to tell you that this has 
been a mistake committed by nota few. We fiud an 
Advaitist preacher keeps these texts which teach 
Advaitism especially entire, and gets hold of the 
Dualistic or Qualified-dualistic texts and tries to bring 
them into his own meaning, We find Dualistic teachers 
leaving those passages that ‘are expressly Dualistic 
alone, and getting hold of Advaitic texts and trying 
to force them into a Duulistic meaning; they have 
heen great men, our Gurus, yet thero is such a saying 
as Doxlia, even the fnnits of a Guru must he told. | 
am of opinion that in this only they were mistaken, 
We need not go into text torturing, we need not go 
into any sort of religious dishonesty, we need not go 
into any sort of grammatical twaddle, we need not go 
about trying to put our own ideas into texts which 
were never meant for those ideas, but the work is 
plain and it is casier once you understand the mar- 
vellous doctrine of Adhikdra Vedas, It is true that 
the Upanishads have one theme before them. “What 
is that knowing which we know everything else ?” In 
modern language the theme of the Upanishads, like the 
theme of every other knowledge, is to find an ultimate 
unity of things, for yor must remember that know- 
ledge is nothing but finding unity in the midst of 
diversity. Each science is based upon this; all human 
knowledge is based upon the finding of unity in the 
midst of diversity ; and if it is the task of small bits 
of human knowledge, which I call our sciences, to 
find unity in the midst of a few different phenomena, 
the task becomes stnpendous when the theme’ before 
us is to find unity in the midst of this marvellously 
diversified universe, different in nameandform, different 
in matter and spirit, different in everything, each 


` thought differing from every other thought, each form 


differing from every other form, how many planes; un- 
ending lokas—in the mid st_of this to find unity, this is 
the theme of the Upanishads ; that we understand. On 
the other hand the old idea of Arundhati Nydya 
applies. To show a man the Pole Star one takes the 
nearest star which is bigger than the Pole Star and 
mere brilliant, and leads him to fix his mind on that, 
until at last he comes to the Pole Star. This is the 
task before ns, and to prove my idea I have simply to 
show you the Upanishads, and you willseeit. Nearly 
ovory chapter begins with Duahstic teaching, updsanc. 
Later on God is first taught as some one who is the 
Creator of this universe, its Preserver, and unto whom 
everything goes at last. He is one to be worshipped, 
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the Ruler, the Guide of nature, external and internal, 
yet as if he were something outside of nature and 
external. One step further, and we find the same 
teacher teaching that this God is not ontside nature, 
but immanent in nature. And at last both ideas are 
discarded and whatever is real is He; there is no 
difference. Tat twam asi Sevtaketo—That immanent 
one is at last declared to be the same that is in the 
human soul. “Svetakatu, Thou that art.” Here is 
no compromise; here is no fear of other’s opinions. 
Truth, bold truth, has been taught in bold language, 
and we need not fear to preach the truth in the same 
bold language to-day, and by the grace of God I 
hope at least to be the bald one who dares to be that 
hold preacher. 

To go back to our preliminaries. There are first 
two things to be understood, one the psychological as- 
pect common to all the Vedantic schools, and the 
other the cosmological aspect. To-day you find 
wonderful discoveries of modern science coming upon 
us like bolts from the blue, opening our eyes to mar- 
vels we never dreamt of. Man had long sinco dis- 
covered what ho calls force. It is only the other day 
that man came to know that even in tho midst of this 
variety of forces there is a unity. Man has just 
discovered that what ho calls heat, or magnetism or 
electricity, or so forth, are all convertible into one 
thing, and as such he expresses all that one unit 
force whatever you may oall it. This has been done 
even in the Samhita; old and ancient, hoary as the 
Samhita is that very idea of force I was referring 
you to. All the forces, cither you ‘call them gravi- 
tation, or attraction, or repulsion, either expressing 
themselves as heat, or electricity, or magnetism, are 
nothing, not one step further. Either they express 
themselves as thought, reflected from antahkarana, the 
inner organs of man have one prgan, aud the unit 
from which they spring is what is called the préna. 
Again what is prana? Prana is spandana or vibra- 
tion. When all this universe will have resolved back 
into its primal state, what becomes of this infinite force? 
Do they think that it becomes extinct ? Of course not. 
If it became extinct, what would be the cause of the 
next wave, because the motion is going in wave forms, 
rising, falling, rising again, falling again. Here is 
the word srishti which expresses the nniverse. Mark 
that the word is not creation. 1 am helpless in talking 
English ; I have to translate the Sanskrit words any- 
how. It is srishti, projection. Everything becomes 
finer and finer and is resolved baek to the primal state 
from which it sprang, and there it remains for a time, 
quiescent, ready to spring forth again. That is srishtt, 
projection. And what. becomes of all these forces, 
the prana ? They are resolved back into the primal 
prana, and this prana becomes almost motionless-— 
not entirely motionless, but almost motionless—and 
that is what is doscribed in the stkta. “It vi- 
brated without vibrations” jinidacdtam. ‘There 
are many difficult texts inthe Upanishads to under- 
stand, especially in the usc of technical phrases. 
For instance the word tiyx, to move; many times it 
means air and many times motion, and often people 
confuse one with the other. We have to take care of 


this. ‘It-existed in that form.” Aud what becomes 
of what you call matter? The forces permeate all 
matter ; they all dissolve into ether, from which they 
again come out: and the first to come out was âkđsa. 
Whether you translate it as ether, or anything else, 
this is the idea, that this akasa isthe primal form of 
matter. This akasa vibrates under the action of prana, 
and when the next srishfi is coming up, as the vibration 
becomes quicker, the akasa is lashed into all these wave 
forms which we call suns, and moons, and systems. 


Yadidam kincha jagat sarvam prina ejati 
niheritam. 


We read again : “ iverything in this universe has 
been projected, prana vibrating.” You must remark 
the word ejati, because it comes from ej, to vibrate. 
Nihsritam—projected, yadidam kincha—whatever is 
this universe, 

This is a part of the cosmological side. There are 
many details working into it. For instunce, how the 
procedure takes place, how there is first ether, and 
how from the ether come other things, how that ether 
begins to vibrate, and from that rayu comes. But 
the one idea is here, that it is from the finer that the 
grosser has come. Gross matter is the last to come 
and the most external, and this gross matter had the 
finor matter before it. Yet we see that the whole thing 
has been resolved into two, and there is not yet any 
unity. There is the unity of force, prana ; there is the 
unity of matter called akasa. Is there any unity to 
be found among theim again? Can they be melted 
into one? Our modern science is mute here, has 
not yet found its way out, and if itis finding its 
way out, just as it has been slowly finding the same 
old prana and the same ancient akasa; it will have to 
move along the same lines. The next unity is the 
omnipresent, impersonal being, known by its old 
mythological name as Brahma, the four-headed Brahmé, 
and psychologically called mahat. This is where 
the two unite. What is called your mind is uiily a bit 
of this‘mahat caught in the trap of the brain, and 
the sum total of all brains canght in the meshes of 
mahat is what you call samashti. Analysis had to go 
further ; it was not yet com, lete. Here we were each 
one of us, as it were, a microcosm, and the world taken 
altogether is the inacrocosm. But whatever is in the 
ryashti, we may safely conjecture that a similar thing is 
happening also outside. If we had the power to an- 
alyse our own minds, we might safely conjecture that 
the same thing is happoning in onr own minds. What 
is this mind, is the question. In modern times, in 
Western countries, as physical science is making rapid 
progress, as physiology is step by step conquering 
stronghold after stronghold of old religions, the 
Western people donot know where to stand, because 
to their great despair modern physiology has identi- 
fied the mind with the brain at every step. And that 
we in India have known always. That was the first 
proposition the Hindu boy should learn, that the 
mind is matter, only finer. The body is gross, and 
behind the body is what we call the aúkshma s‘arira, 
the fine body or mind. This is also material, only 
finer; and it is not the atman, I will not translate 
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this word to you in English, because the idea does not 
exist in Europe ; it is untranslatable, The modern at- 
tempt of German philosophers is to translate the word 
atman by the word ‘ self,’ and untilthat.word isunivers- 
ally accepted it is impossible to use it. So, call it as 
self or anything, itis our atman, This atman is the roal 
manhehind. It is thoatman that uses the matorial 
mind as its instrument, its antakkarana, us tho psycho- 
logical term for the mindis. And the mind by means 
of a series of internal organs works the visible organs 
ofthe body. What is this mind ? It is only the other 
day that Western philosophers have come to know 
that the eyes aro not the real orgaus of vision, but 
that behind these are other organs, the indriyas, and 
if these are destroyod » man may have a thousand 
eyes, like Indra, but there will be no sight for him. 
Aye, your philosophy starts with this assumption, 
that by vision is not meant the oxternal vision. ‘Ihe 
real vision belongs to the internal organs, the brain 
centres inside. You may call them what you like, 
but it is not that the indriyae are the eyes, or the nose 
or the ears. And the sum total of all these indriyas 
plus the manas, buddhi, chitta, ahankéra, is what is 
called the mind, and if the modern physiologist comes 
to tell you that the brain is what is called the mind 
and that the brain is formed of so many organs, you 
need not be afraid at all; tell him your philosophers 
knew it always ; it is the very alpha of your religion. 
Well then, we have to understand now what is 
meant by this manas, buddhi, chitta, ahankdra, otc. 
First of all let there be chitéa; it is the mind stuff. 
That part of the mahat—it is the generic namo for 
the mind itsclf, including all its various states. 
Suppose hero is a lake, on a summer evening smooth 
and calm, without a ripple on its surfaco Let us 
call this the chitta. Aud suppose anybody throws a 
stone upon this lake. What. happens ? First there 
is the action, the blow given to the water; noxt the 
water ascends and sends a reaction towards the 
stone, and that reaction takes the form of a wavo. 
First the water vibrates a little, and immediately sends 
back a reaction in the form of a wave. This chitta 
let us compare to this lake, and the external objects 
are like these stones thrown into it. As soon as it 
comesin contact with any external object by means 
of these indriyas—the indriyas must be there to take 
these external objects inside—there is a vibration, 
what is called the maras, indecisive. Next there is 
a reaction, the determinative faculty, buddhi, and 
along with this buddhi flashes the idea akam and tho 
external object. Suppose there is a mosquito sitting 
upon my hand. This sensation is carried to my chitia 
and this vibrates a little; this is the psychological 
manas, Then there is reaction, and immediately comes 
the idea that I have a mosquito on my hand, and that 
I shali have to drive it off. Thus these stones are 
thrown into the lake, but in the case of the lake every 
blow that comes to it is from the external world, while 
in the case of the lake of the mind the blows may 
either come from the external world, orthe internal 
world. This is what is called the antahkargna. Along 
with it yon-ought to understand one thing more that 
will help us in understanding the Advaita system 


later on. It is this. All of you mast have seen pearls, 
and most of yon know how pearls are made. Some 
irritating grain of dust or sand onters into the body 
of tho mother of pearl, oyster, and sets up an irrita- 
tion thore, and the oyster’s body roacta towards tho 
irritation and covors the little grain with its own juice. 
That crystalises and forms the pearl. So the whole 
nuivorse is like thet, the universe is the pearl which 
is being formod by us. What we got from the oxtern- 
al world is simply tho blow. Even to know that blow 
we have to roact, and as soon as we react we pro- 
ject really a portion of our own mind towards the 
blow, aid. when we come to know of it it is really our 
own mind as it has beon shaped by the blow. Therefore 
it is clear even to these who want to believe in a hard 
and fast realism of an external world, and they cannot 
but admit it in those days of physiology, that suppos- 
ing thet wo represent the oxternal world by “ X” 
what we know roally is “ X” plus tind, and this mind 
olement is so great that it has coverod the whole 
of that “ X” which has romained unknown and un- 
knowable throughout, and therefore if there 
isan external world it is always unknown and 
unknowable. What we know of it is as moulded, 
formed, fashioned by our own mind. So with the 
internal world. The same applies as about our own 
soul, the atman, In order to know the atman we 
shall have to know it through the mind, and therefore 
what little we know of this atman is simply the atman 
plus the mind. That is to say, the atman covered 
over, fashionod, and moulded by the mind and nothing 
more, We shall come to this a little later, but wo 
will remember it here. 

The next thing. to understand is this, The question 
arose, this body is the name of one continuous stream 
of matter. Every moment we are adding material to 
it, and overy moment material is getting out of it, like 
unto a river continually flowing, vast masses of wator 
always changing places ; at the same time we take np 
the whole in imagination, and call it the same river, 
What do we call the river? Every moment the wator 
is changing, the shore is changing, every moment the 
trees and plants, tho loaves, and the foliage are chang. 
ing; whatis the river? It is the name of this series 
of changos. So with the mind, Thero is the 
Buddhistic side, the groat Kshantka Vijiidna Vida dov- 
trino, most difficult to undorstand, but most rigorously 
and logically worked out, and this aroso algo in India 
in opposition to some part of the Vedanta, That had 
to be answerod, and wo will see how, later on, it could 
only be answered by Advaitism and by nothing else. 
We will see also how, in spite of peoples curious 
notions ahont Advaitism, people’s fright about Advai- 
tism, it is the salvation of the world, because therein 
alone is the reason of things. Dualism and other things 
are very good as means of worship, very satisfying to 
the mind, may be it has helped the mind onward ; bat 
ifman wants to be rational and religious atthe 
same time, Advaita isthe one system in the world for 
him. Well now, tho mind is a similar river, contin- 
ually emptying itself at one end, and filling itself at 
the other end. Where is that unity which we call tho 
dtman? The idea was this that, iu spite of this continu- 
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ous change in the body, aud in spite of this continu- 


ous change in the mind, ovr ideas are unchangeable, - 


our ideas of things are unchangeable; therefore, as 
rays of light coming from different quarters, if they 
fall upon a sercen, or a wall, or upon somothing that 
is not changeable, then and then alone it is possible 
for them to form a unity, then and then alone it is 
possible for thein to form one complete whole, Where 
is this unity in tho hwnan organs, falling npon which, 
as it were, the various ideas will come to unity and 
become one complete whole? This certainly cannot 
be the mind; secing that it also changes. Therofore 
there mnst he something which is neither the body 
nor the mind, that which changes not, the unchango- 
ablo, npon which all our ideas, onr sensations fall to 
form a unity, and a complete whole, and this is tho 
veal sonl, the atman, of man. And secing that every 
thing material, either you -call it tine matter, or mind, 
must be changeful ; seeing that what you eall gross 
matter, the external world, must also be changefel 
in comparison to that; this unchangeable somothing 
van no inore be of material substance; therefore it is 
spiritual; that is to say, it ix nat matter, indestructi- 
ble, unchangeable. 

Next will come the question ~—apart. from thoso old 
arguments which only rixe in tho external world, the 
arguments from Design—who created this external 
world, who created matter, &e.? The idea here is to 
know truth only from the inner waturo of man, and the 
question arises just in the same way as it arose about 
tho soul; taking for granted that there is n soni, 
unchangeable, in cach man which is neither the 
mind, nor the body, there ix still a unity of idea among 
the souls, a unity of feeling, of sympathy. How 
is it possiblo that my soul can act npon your 
soul, where is the modium through which it can 
work, where is tho medium throngh which it ean act ? 
How is it I can feel anything abont your sonl? What 
is it that is in tonch hoth with your soul, and with my 

‘soul? Therefore there is a metaphysical necessity of 
admitting another soul, for if must be a soul which 
acts in contact with all the different souis and in 
matter; one soul which covors and interpenctrates all 
the.infinite number of souls inthe world, in and throngh 
which. it lives, in and through whieh it sywpathises, 
and loves, and works [for one another.) And this uni- 
versal son} is Paramétman, the Lord God of the uui- 
verse. Again, it Fallows that because the soul is not 
made of matter, since it is spiritual, it csnnot obey 
the laws of matter, it cannot be judged by the laws of 
matter. It is therefore deathless and changeless— 
Noinam ehiindanti s'astrani, &e, This Self the firo 
cannot hurn, nor instruments pierce, the sword cannot 
ent it asunder, the air eannat dry itnp, nor the water 
melt ; wnconqnerable, deathless, and hirthless is this 
Self of man." What is this Nelf doing then ? We 
have known that according to (it& and according to 
Vodanta, this indivjdnal Solf is also vibhu, is, acvord- 
ing to Kapila, omnipresent. Of course there are 
sects in India according to whieh this Self is anu 3 
but what they mean is ann in manifestation ; its real 
naturo is vibhn. 

There comes another idea, startling perhaps, yet a 


characteristically Indian idea, and if there is any idea 
that is common to all our sects it is this. Theroforo 
I beg yon to pay attention to this one idea and to 
remember it, for this is the very foundation of every- 
thing that we have in India. The idea is this. You 
have heard of the doctrine of physical evolution 
preached in tho Western world, by the German and 
the English savants. It tells.us that the bodies of the 
different animals are really one, the difference that wo 
see are but differont expressions of tho same sories, 
that from the lowest worm to the highest wud the 
most saintly man it is but one, tho one changing into the 
other and go on, going up and up, highcr and higher, 
until it obtains perfoction. We had that also. Declares 
our Yogi Patanjali—Jétyantara parindinah, ono spo- 
cies—the jété is species—changes iuto another species: 
evolution ; paritnémah means one thing changing 
into-another, just as enc species changes into another. 
Where do we differ from the Europeans? Drakrityd- 
pirat “ By the infilling of natnro.” ‘the European 
says it is competition, natural and sexual selection, &e., 
that force[s] one body.to tako. the form of anathér. 
But here is another idea, a still better analysis, 
going deeper into the thing, and saying—* By the 
infilling of nature.” What is meant by this intilling 
of natnre? ‘We admit that the amoeba gocs higher 
and higher until it becomes a Buddha; we admit 
that, but we are, at the same time, as much certain 
that you cannot got any amount of work ont of æ 
machine until yon pnt it in on tho other side. The 
sum total of the enorgy remains the same, whatever 
the form it may take. If you want a mass of ene 

at one end yon have got to put it in at tho other au, 
it may be in another form, bué the amount mast be 
the same. Therefore, if a Buddha is the one end 
of the change, tho very amocba mnst have been 
the Buddha also. If the Buddha is the ovelved 
amœba, tho amacba was the involvod Buddha also. 
If this universe is the manifestation of an almes+ 
infinite amount of energy, when this univorse was m 
a state of pralaya it must have been the involved 
amount of energy. It cannot have been otherwise, 
As such it follows that every soul js infinite. From 
the lowest worm that crawls under our feet to tho 
noblest and greatest snints, all have this intinito power, 
infinite purity, and infinite everything. Only, tho 
difference is in the dogree of manifestation. Tho 
worm is only manifesting just a Jittle bit of that 
energy ; you have manifosted more, another god-inan 
has manifested stil! more; that is all the difference, 
But it is there all the same. Says Patanjali :— 


Tatah kshetrikavat. 


“ Just as the peasant: irrigating his field.” Ho has 
got a litle corner that comes into his field and brings 
water from a resorvuir somewhere, and perhaps he has 
got a little lock that prevonts the water from. rushing 
into his field. When ho wants water he has simply 
to open the lock and in rushes the water ont of its own 
power. ‘The powsr has not to bo added, it is already 
thero in the reservoir, So, everyone of us, overy being 
has as his own background such a reservoir of strength, 
infinite power, infimte purity, infinite bliss, and exist- 
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ence infinite, only these locks, these bodies are hin- 
dering us from expressing what we really are to tho 
fullost. And ns theso bodics become more and more 
finely organised, as the támasza guna becomes the råjasa 
guna, and asthe rajaxa guna becomes satwa guna, 
more sud more of this power and purity becumes 
manifest; and therefore it has been that our peoplo 
have been so careful abort cating und drinking aud 
the food question, It may be that the ideas have been 
lost, just as with onr child warriage—which, though 
tiot belonging to the subjec:, I may take as au example ; 
if I have another opportunity L will talk to you of 
these, but the ideas Behind child marriage are the 
only ideas through which there cau be a real civiliza- 
tion. There cannot be auything else. Just if aman or & 
woman were allowed the freodem to take up any man 
or woman as his wife or her husband, if individual 
plensure, if satisfaction vf animal instincts, wero to be 
allowed to run loose in society, the result must be evil, 
evil children, wicked aud demonjacal, Aye, man in 
every country is, on the one hand, reducing these 
brutal children, and on the other hand, multiplying the 
police force to keep these brutes down. The question 
ís not how to destroy evil that way, but how to prevent 
the very birth of evil, and so long as you live in socicty 
your marriage certainly affects me and everyono else, 
and therefore society has the right to dictate whom 
yon shall marry, and whom you shall not. And such 
-great ideas have beeu behind the system of child- 
marriage here; what they call the astrological jit! of 
the bride und bridegroom. And in passing I may 
remark that according to Munu a child who is born 
of lust is not an Aryan. The child whose very 
conception and whose death is according to the 
rules of the Vedas, such is an Aryan. Yes, and less of 
these Aryan children are being produced in every 
country, and the result is the mass of evil which we 
càll Kali Yuga. But we have lost all this; it is truc 
we cannot carry all these ideus to the fullest length 
now, it is perfectly true we have made almost a carica- 
ture of sone of these great ideas. It is perfectly truv 
that the fathers and mothers are not what they werc 
in old times, ucither is society so educated as it used 
tobe, neither has socioty that love for individuals that it 
used to have. But, howeter the working out may be, 
the principle is sonnd, and if one work has become 
defective, if one idea has fuiled, take it up, and work 
it out better; why kill the principle ? samo ap- 
lies to the food question ; the work and details are 
Paa, very bad indced, but that does not hurt the prin- 
ciple. The principle is-eternal aud must be there. 
We ork it out afresh, and make a reform application. 
This’-is thé one great idea of the atman in Indiu 
which every oue of our sects has got to believe, only, 
as we will find, the Dualists preach that this atmes 
by evil works becomes «ankocha, all its powers and its 
nature become contracted, and by works again 
that nature expands And the Advaitis' says that the 
aimon never expands or contracts, bat scems to do so, 
it appears to have become contracted. That ix all the 
difference, but all have the one idea that our atman 
has all the powers already, not that any thing wil! 
come to it from outside, not that anything will 


drop intu it from the skies. Mark you, your Vedas 
are not inspired, but expired, not that they camo from 
anywhere vutsido, but thoy are ternal laws living in 
every soul, The Vedas are in the soul of the ant, in 
the soul of the god. The aut hax duly to ovolve and get 
the body of a sage or a Rishi, and the Vedas will come 
ont, eternal laws expressing themselves. This is one 
great idea te understand, that our power was already 
ours, our salvation ix already inside. Say either that 
it has beeome contracted, or say that it has becu 
covered with the veil of wéyé, it mutters little; tho 
ideu is there already ; you must have to beliove in that, 
believe in the possibility of everybody, even in the 
lowest man there is the same possibility as in tho Bud- 
dlhu. ‘This is the doctrine of the alman. 

But now comes a tremendous fight. Here ure the 
Buddhists, who [equally] analyse the budy into a mate- 
vial stream, and {as] equally analyse the mind into 
another. And as about this atman they state that it 
is unecessary ; We nec not assume the aiman at all, 
What use of a substance and qualities adhering to the 
substance? We say guues, qualities, and qualities 
alone. It is illogical to assume two causes where one 
will explain the whole thing. And tho fight went on, 
und ull the theories which held the doctrine of sub- 
stance were thrown on the ground by the Buddhists. 
There was a break up all wong the line of all these 
who held on to the doctrine of substauce and qualities, 
that yon have a soul, and J have a soul, and every 
one lms a soul separate froin the mind and body—and 
each one individual. So far we have seen that tho 
idea of Daalism ix all right, for there is the body, there 
is then the fine mind, there is this atman, and in nud 
throngh all the atmans is that parmatman, God. The 
difficulty is here, that this afman and parmatman are 
both so-called substauce, to which the mind and body 
and so-called substances adhore like so many qualities. 
Nobody hns over seen a substance, none can ever 
conceive; whut is the uso of thinking of this substance * 
Why nut become a Kshanika, and say that whatever 
exists is this successi of mental carrents and nothing: 
more. They do not adhore to cach other, they do not 
form a unit, one ix chasing the other, like wuves in 
the ocean, never complete, never forming one unit 
whole. Man is a succession of waves, and when ouc 
goes away it generates another, and so on, ard the 
cessation of these wave forms is what is called Nirecnu. 
You see that Dualism is mate before this, it is impossi- 
ble that it can bring np any argument, and the 
Dualistic God also cannot be retained here. The idea 
of a God that is omnipresent, und yet is s persun who 
creates without hands, and moves without fect, and so 
on, and who has created the nniverse as a kumbhakáre 
creates a ghata, the Buddhist declares thut if this 
ix God he is guing tu fight this Ged und uot wor- 
ship it. This universe is full of misery; if it is the 
work of a God, we are going to fight this Ciod. 
Aud secondly, this God is illogical and impossible, 
as all of you are aware. We need not go into the 
defects of the Design people as all our Kehanilcax had 
to declare, and so this personal god fell to pieces. 
Truth, and nothing but trath, yon declare is your 
one word ; Satyameva juyats. 
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“Truth alone triumphs, aud not untruth.” Through 
truth alone the way to Devayanam lies. Everybody 
marches forward under that banner ; aye, but it is only 
to smash weak man’s position under his own. You 
come with your Dualistic idea of God to pick up a 
quarrel with a poor man who is worshipping au image, 
and you think you are wonderfully rational, you can 
break him np and if he turns round and smashes up 
your own personal God, and calls that an imaginary 
ideal, where are you? You fall back on faith and so 
on, or raise up the cry of atheism, the old cry of woak 
man-——whosoever defeats him is an ‘atheist. If you 
are to be rational, be rational all along the lino, and if 
not, allow others the same privilege which you ask for 
yourselves. 


God? On the other hand it can be disproved almost. 


There is nota shadow of proof as to his existence, 


and there is some proof to the contrary. How will 
you prove his existence, with your God, and his punas, 
and an infinite number of souls whieh are substance 
and cach soul an imdividual? In what are you au 
individual? You are not as a body, for you know to- 
day better than even the Buddhists of old knew that 
what may have been matter in the sun has just now 
become matter in you, and just now will go ont and 
become matter in the plants, where is yonr indi- 
viduality, you Mr. so and so’ The same applies to 
the mind. Where is your individnality? You have 
one thought to-night and another to-morrow. You 
do not think the same way as you thought when you 
were a child, and old men do not think the same 
way as they did when they were young. Where is 
your individuality ? Do not say it is in conscionsness, 
this ahankara, because this only covers a small part of 
your existence, While Iam talking to you all my 
orgaus are working and I am not. conscious of it. If 
consciousness is the proof of existence they do not 
exist, then, beeange Fam not conscions of them. 
Where are you then with your personal God theories ? 
How can you prove sucha God? Again, the Buddhists 
will stand up and declare not ouly is it illogical, but 
immoral, for it teaches num to be a coward and to seek 
assistance ‘outside, and nobody can give him such help. 
Ucre is the universe, man made it, why, then, depend 
on an imaginary being outside whom nobedy ever 
saw and felt, or got help from? Why then do you 
make cowards of yourselves, and teach your children 
that the highest state of man is to be a dog, to go 
crawling before this imaginary lieing, saying that 
you are woak and impure, and that yon are every- 
thing vilo im this universe ? On the other hand the 
Binldhists may urge not only that yon tell a lie, 
Imt that you bring a tremendous atuomu of evil upon 
your children, for, mark you, this world is one of 
hypnotisation. Whatever you tell yourself that you 
believe. Almost the first words the great Buddha 
uttered were --“ What you think, that yon are, what 
you shall think, that you shall be.” If it is trne, 
do not teach yourselves that you are nothing, aye, 
that yon cannot do anything unless you sre helped 
hy somebody who does not live here, who sits 
above tha damp clouds, The result will be that 
you will be more and more weakened everyday ; 


How can yon prove the existence of this- 


the result will be “We are very impure, Lord, make 
us pure,” and yor will hypnotise yourselves that 
way into all sorts of vices. Aye, the Buddhists 
say that 90 per cent. of these vices that you see 
in every society are on account of this idea of a 
personal God, and becoming a dog before him, this 
awful idea of the human being that the end and aim 
of this expression of life, this wonderful expression 
of life, is to become a dog. Says the Buddhist to the 
Vaishnavist, if your ideal, yonr aim and goal is to go 
toa place called Vathintha where God lives, and 
there stand before him with folded hands all through 
eternity, it is botter to commit suicide than do that. 
The Buddhist may urge that that ix why he is goiug 
to create annihilation, Nirrana, to escape this, [am 
putting these ideas before you ax a Buddhist. just for 
the time being, because now-a-days all these Advaitic 
ideas are said to make you immoral, and I am tryin 
to tell you how the other side looks. Let us see bot 
sides boldly and bravely. Wc have seen first of all that 
this cann:-’ be proved, the idea of personal (rod creating 
the world; is there any child that can believe this to- 
day ? Because a kumbhakara creates a ghata, therefore 
a God created the world. If this is so, then your 
kumbhakara is a God also, and if any one tells you 
that he acts without headand hands you may take 
him to a lunatic asylum. Has ever your God, the 
Creator of the world, personal God and all that to 
whom you can ery all your life, helped you, and what 
help have you got ? is the next challecge from mod- 
ern scieace. They will prove that any help you 
have got could have been got by your own exertions 
and better still, you need not have spent yonr energy 
in that crying, you could hare done it better without 
that weeping and crying at all, Aud we have seen 
that along with this idea of a personal God comes 
tyranny and priestcraft. Tyranny and priestcraft 
have beon everywhere where this idea existed, 
and until the lie is knocked on the head, say. the 
Buddhists, tyranny will not cease. So long as 
man thinks he has to cower before another stron 
being, there will be priests to claim rights an 
privileges and to make men cower before them, these 
poor men will continue to ask a priest to stand as 
interceders for them. Yon may knock the Brahmin 
on the head, but mark me that those who do -o will 
stand iu their place, and will be worse, because these 
have a certain amount of generosity in them, and these 
upstarts are the worst of tyrannisers always. Ifa 
beggar gets wealth, he thinks the whole world is a 
bit of straw. So these priests there will be, so long 
as this personal God idea will be, and it will be im- 
possible to think of any groat morality in society. 
Priestcraft and tyranny will go hand in hand, and 
why was it invented ? Because some strong men in 
old times got people in their hands and said you must 
obey us or we will destroy you. That was the long 
and short of it—Sabhayam vajramudyatam, 

It is the idea of a thunderer, who kills every one 
who doex not obey him, and so on. Next the Bud- 
dhist says you have boen so rational up to this that 
you say that everything is the result of the law of 
karma. Yon all believe in an infinity of sonls, and that 
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souls are without birth or death, and this infinity of souls 
und the belief in the law of karma, is perfect logic no 
doubt. There cannet be a cause without an effect, the 

resent must have had its cause in the past, and will 

ave its effect in the future. The Hindu says the 
karma is jada and net chaitanya, therefere seme chai- 
tanya is necessary to bring this cause to fruition, Is 
it that chaitanya is necessary te bring the plant to 
fruition? If I add water and plant the sced, ne chai- 
tanya is necossary, You may say there was seme 
original chaitanya, but-the souls themselves were the 
chattanya, none else is necessary. If human seuls 
have it too, what necessity ix there fer a God, as the 
Jains say, who believe in seuls, unlike the Buddhists, 
and do net believe in God. Where are yeu logical, 
where are you meral? And when you try te criticise 
that Advaitism will make for immorality, just read a 
little of what has been done in India by Dualistic sects, 
and whit has been brought before law curts, H 
there have been twenty thousand Advaitist black- 
guards, there will he twenty theusand Dvaitist black- 
guards, Gencrally speaking, there will be more Dvai- 
tist blackzuards, because it takes a better type of mind 
to understand it [Advaitisin], and they can scarcely 
be frightened into anything, What stands for you 
then? There is no help out of the clutches of the 
Buddhist. You may quote the Vedas, but he docs 
not believe in them. He will say, “my Tripeti- 
kas say ne, and they are without beginning or end, 
not even written by Buddha, for Buddha says he is 
only reciting them; they are eternal” And he adds 
that yours are wrong, ours are the true Vedas, yours 
gre manufactured by the Brahmin priests, out with 
them. How do you escape ? 

Here is the way to get ont. ‘Take up the first ob- 
jection, the metaphysical. ene, that substance and 
qualities are different. Says the Advaitist they are 
net. There isno difference between substance aud 
qualities. You know the old illustration, hew the rope 
is taken for the snake, and whon you see the snake you 
do not see the rope at all, the rope has vanished. 
Dividing the thing into substance and quality is meta- 
physical something in the brains of philosophers, never 
ean there be an effect outside. You see substance if 
you ure an ordinary man, and qualities if you are 
a great yogi, bnt you never see: both at the same 
time. So Buddhists, your quarrel about substance and 
qualities has been but a miscalculation, which does 
not stand in fact. But, if the substance is unqualified, 
there can only be one. If you take qualities off from 
tho soul, and shew that-these qualities are in the mind, 
really super-imposed on the soul, then there can 
never be two souls, for it is qualification that makes 
the difference between cnc soul and another. How 
do you know that one soul is different from the other? 
Owing to cortain differentiating marks, certain quali- 
ties. And where qualitics do not exist how can there 
be differentiation? Therefore thero arè not two 
souls, there is but one, and your Paramatman is 
unnecessary, it is this very soul. That one is called 
Paramatman, that very one is called Jitdatman, 
and soon, and you Dualisty, such as Sankhya and 
others, sho say that the soul is omnipresent, vibhu, 


how can there. be twe infinites? ‘There can be only 
one. What else? This one isthe one infinite Aiman, 
everything else is its manifestation, Thore the Bud- 
dhist stops, but there it does not end. The Advaitist 
position is not like weak positions, only one of eriticisin. 
The Advaitist criticises others wheu they come too 
near him, just throws them away, that is all, but he 
propounds his own position, He is the only one that. 
criticises, nnd does net stop with criticism and show- 
ing books. Here you are, You say the universe is m 
thing of continnous motion, In eyashti everything is 
moving, you are meviny, the table is meving, motion 
everywhere, samxira; continuons inotion, itis jagat. 
Therefore there cannot be an individuality in this 


jagat, because individnality means that which does 


not change, there cannot be any changeful individ- 
uality, it is n contradiction in terms. Thero is such 
thing as individuality in this little world of ours, tho 
Jagat, Thought and feeling, mind and body, beasts 
and animals and so on, are in a continuous. state 
of flux. But suppose you take the universe 
as a unit whole; can it change er move ¢ 
Certainly not. Motion is possible in comparison 
with something which is a little less in mo- 
don, or entirely motionless. The universe as a 
whole, therefore, is motionless, unchangeable. You 
are, therefore, an individual then and then alone, 
when yon are the whole of it, when “Tam the wni- 
verse.” ‘Chat is why the Vedantist says that so long 
as there ure two, fear does not cease. It is only when 
one does not see another, does not tect auother, it is 
only one, then alene death ceases, then alone death 
vanishes, then alone samsara vanishes. Advaita 
teaches us therefore that man is individual in being 
universal, and in not being particular, You are im- 
mortal only when you are the whole, You are fearless 
and deathless when yeu are the universe, and then 
that which you call the universe ix the same that you 
call God, the same that you are existent, the same 
that you are the whole. lt is the one undivided exist- 
ence which is taken to be as we see it by people 
having the same state of mind as we have, lecking 
upon this universe as we see it, suns, and moons, and 
soon. People whe have done a little better karma, 
and get ancther state of mind, when they die lock 
upon it as svarga, und sce Indras and so forth. Pecple 
still higher will sce it the very same thing as Brahma 
Loka, wid the perfect enes will neither sce tho earth 
nor the heavens, ner any loka atal. This universe 
will have vanished, and Brahman will be in its stead. 

Can we know this Brahman? f have told you of 
the painting ef the infinite in the Samhita. Here we 
shall find another side taken, the infinite internal. 
That was infinite of the muscles. Jere we shall have 
the infinite of thought. There the infinite was at- 
tempted to be painted m langnage positive; here that 
langnage failed, and the attempt has been te puint dt 
in language negative. Herp is this universe, and 
even adinitting that it is Brahman, can we know it ? 
No! No! You must understand this one thing again 
very clearly. Again and again this doubt will come to 
you, if this is Brahman, how can we know it? Vijid- 
téramare kena vijdniyit. “By what, O Maitreyi, the 
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knower can be known; how can the knower be 
known?” The eyés see everything; can they see 
themselves? They cannot, because the very fact of 
knowledge is a degradation, Children of Aryas, you 
must remember this, for herein lies a big story. Al 
the Western temptations that como to you havo their 
metaphysical basis on that one thing, there is nothing 
higher than sense knowledge. In the East, we say in 
onur Vedas that this knowledge is lower than the 
thing itself, bocause it is always a limitation. When 
you want to know a thing, it immediately becomes 
limited by your mind. They say, refer back to that 
instance of the oyster making pearls and sce how 
knowledge is limitation, gathering a thing, bringing 
it into consciousness, and not knowing it as a whole. 
This is true abont all knowledge, and can you do that 
to the infinito? Can you do that to Him who is the 
substance of all knowledge, Him who is the Såkshi, 
tho witness, without which you cannot have any know- 
ledge, Him who has no gnalities, who is the witness 
of the whole nniverse, the witness in our own souls? 
How can you know Him? By what means can you 
bind Him up? Everything, the whole universe, is 
such a false attempt. As it were this infinite Aiman 
is trying te sco lis own fave, and all the animals, from 
the lowest, to the highest of gods, are like so many 
mirrors. to reflect himself in, and he is taking up 
others, finding them insnfficient, and so on, until in 
the hnman body ho gets to know it is finite of the 
finite, all is finite, there cannot be any expression of 
the infinite in tho finite. Then comes the retrograde 
march, and this ig what is called renunciation, vaira- 
gya. Back from the senses, back, do not go to the 
senses, is tho watchword of vair?gya. This is the 
watchword of all morality, this is the watchword of 
all well-being, for you must remember that the uni- 
verse begins in tapasya, in renunciation; andas you 
go back and back, all the forms are being manifested 
hefore yon, and they are left aside une after the other 
nntil you remain what yon really are. This is moksha, 
or liberation. 

This idea we have to nndersiand.—Vijiatiram 
kena vijdniyit: “How to know the knower;” the 
knower cannot be known, becanse if it were known 
it will not be the knower. If you look at yonr eyes 
in a refiecting mirror the reflection is no more your 
eyes, but something else, only a reflection. Then if 
this Sonl, this universal, infinite being which yon are, 
ix only a wituoss, what good is it? Tt cannot live, 
mid move abont, and enjoy the world, as we do. 
People cannot understand how the witness can enjoy. 
“Oh you Hindus have become quiescent, and goo 
for nothing, threngh such a doctrine that you are 
witnesses,” First of all it is only the witness that 
can enjoy. If thero is a kusti, who enjoys it, those 
who are playing, or those who are looking on outside ? 
The more and more you are the witness of anything 
in life, tho more you enjoy it, And thisis duandam, 
and thoreforo intinite bliss ean only be when you have 
become the witness of this universe, then alone yon 
are a mukta, Ibis tho witness almo that can work 
withont any desire, without any idea of going to 
heaven, without any iden of blame, without any idea 
of praise. The witness alone enjoys, and none else. 


Coming to the moral aspect, thera is ono thing 
between the metaphysical and the moral aspect of 
Advaitism ; it is the theory of maya. Everyone of 
these points in the Advaita system requires years to 
understand and months io tell. Therefore you will 
excuse me if I only just touch them en passenf. This 
theory of maya has beon the most difficnlt thing to 
understand in all ages. Let me tel) you ina few 
words that it is surely no theory, it is the combination 
of the three ideas Deéa-kila-nimitte—Time, space, 
and causation—and which time and space and canse 
have been further reduced into ndma ritpa. Suppose 
there-is‘a wave in the occan. The wave is distinct - 
from the ocean only in its form and name, and these 
form and name cannot have any separate existenco 
from tho wave; they exist only with the wave. The 
wave may subside, but the same amount of water re- 
mains, even if the name and form that wereon the wave 
vanish for ever. So this maya is what makes the 
difference between me and yon, between all animals 
and man, between gods and men. In fact it is this 
maya that causes the Aiman to be caught, as it 
were, in so many millions of beings, and this is 
only name and form. If you leave it alone, let 
name and form go, it vanishes for ever, and you aro 
what you really are. This is maya. It is. again no 
theory, bnt a statement of facts. Just as tho realist 
states that this world exists ; whathe means, the ig- 
norant man, the-realist, children and so forth, is that 
this table has an independent existence of its own, 
that it does not depend on the existence of anything 
olse in the universe, and if ihis whole universe be 
destroyed and annihilated this table will remain as 
it isjust now. A little knowledge shows yon that 
cannot be. cig foal here in the sense world is 
dependent and inter-dependent, relative and co-rel- 
ative, the existence of one depending on the other. 
Thero are three steps, therefore, in onr knowledge 
of things ; the first is that cach thing is individual, 
and separate from every other; and the next step is 
to find that there is a relation and co-relation between 
all things ; and the next is that there is only oné 
thing which we see as many. The first idea of God 
of the ignorant is that this God is somewhere outsido 
of the universe, that is to say, the conception of God 
is extremely hnman ; just He does what a man does, 
only on a bigger scale. And we have secn how that 
God is proved in a few words to be unreasonable and 
insufficient. And the next idea is the idea of a power 
we sce. manifested everywhere, This is the real 
personal God we got in the Chandi, but, mark me, not 
a God that yon make the reservoir of all good 
qualities only. Yon cannot havo two Gods, God and 
Satan ; you must havo only one, and dare to call Him 
good and bad, but have only one, and rake the logic- 
al consequences. . $ 

“Thus we salute Thee, Oh Goddess, who lives in 
every being as peace; who ‘ives in all beings as 
purity.” Ar tho samo timo we must take tho whut 
consequence of ite “ AN this bliss, oh Gârgi, wher- 
evor thoro is bliss there is a portion of Thee.” You 
may use it how you like. In this light before mo 
you mny try to give & poor mana hundred rupees, 
and another man will forge your name, bnt tho 
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light will be the same for both, This is the second 
stage; and the third is that the God is neither 
outside nature, nor insido nature, but God and nature 
and soul and umiverse are all convertible terms. You 
never seo two things; it is your metaphysical words 
that have deluded you. You assume that you aro a 
body and have a soul, and that you are both together. 
How can that be ? Try in your own mind If there 
is a yogi among yon, he thinks he himself is chaitanya, 
the body has vanished. If ordinary man, he thinks 
of himself as a body ; the idea of spirit has vanished ; 
but becauso the metuphysical ideas exist that man has 
a body and a soul and all these things, yoa think they 
aro all simultaneously there. One thing at a time. Do 
not talk of God when you see matter; you see the 
offect and the effect alone, and the cause you cannot 
see, and the moment you can see the cause the effect 
will have vanished. Where is this world, and who has 
taken it off ? 

“One that is formless and limitless, beyond. all 
cempare, beyond all qualities, Oh sage, oh learned nan, 
such a Bralunan will shine in yonr heart in eamddhi.” 

“Where alt the changes of nature cease for ever, 
thought beyond all thoughts, whom the Vedas declare, 
who is the essence in what we call our existence, such 
w Brahman will manifost himself in yon in samidhi.” 

“ Beyond all birth and death, the Infinite one, in- 
comparable, like the whole universe deluged it: water 
in mehupralaya, water above, water beneath, water on 
all sides, and on tho faco of that water not a wave, 
not u ripple, silent aud calm, all visions have died out, 
all fights ond qnarrels and the war of fools and saints 
have ceased for ever; such a Brahman will shine in 
your hearts in samádhi.” That also comes, and when 
that comes the world has vanished. 

We have seen this, that this Brahmas, this reality 
is unknown and unknowable, not in the sense of the 
agnostic, bat because to know Him would be a blas- 
phemy, because you are it already. We have also seen 
that this Brahinan is not this table and yet this table. 
Take off the name and form, and whatever is reality 
is He. He is the reality in everything, 

“Thou art in the woman, thou the man, thou the 
young man walking in the pride of youth, thou the old 
man tottering on his stick, thou art all m all, in every 
thing, and I am thee, Iam thee.” Thetis the theme 
of Advaitism. A few wordsmore. Herein lies, we 
find, the explanation of the essence of :hings. We 
have scen how here alone we can take a firm stand 
against all the onrush of logic and scientific knowledge 
and so forth. Here at last reason has a firm founda- 
tion, and, atthe same time, the Indian Vedantist does 
not curse the preceding steps; he looks back and he 

blesses them, and he knows that they were true, only 
wrongly perceived, and wrongly stated. They were 
the same things, only seen through the glass of maya 
distorted, it may be, yet truth, and nothing bnt truth. 
Tho same God whom the ignorant man saw ontside 
nature, the same whom the little-knowing man saw 
was interpenetrating the aniverse, and the same whom 
the sage realises as his own self, and the whole nni- 
vorse itself, all are the one and the same being, tho 
same entity scen from different standpoints of view, 


seen through different glasses of maya, perceived by 
different ininds, and all the difference was caused by 
that. Not only so, but one must lead to the «her. 
What is tho difference betweon science dnd common 
knowledge? Go out into one of these streets, and if 
something is happening there ask one of the gorears 
{boors) there. ft is ten to one that he will tell you 
it is » ghost cnusing the phenomenon. He is always 
going after ghosts and spirits outside, because it isthe 
nature of igno: :nceto seek for causes outside of effects. 
If a stone falls it has been thrown by a devil ora ghost, 
says the ignorent man, and the scientific man sags it 
is the law of natare, the law of gravitation. 

What is the fight between sciencejand religion every- 
where? Religions are encumbered with such a mass 
of explanations which ure outside—one angel ix in 
charge of the sun, another of the moon, and secon 
ad infinitum, and every change is caused by a ghost, 
the one common thing of which is that they are all 
outside the thing ; and science meaus that the cause 
of a thing is sought out by the natare of the thing 
itself. As bit by bit science is progressing, it has 
taken the explanation out of the hands of ghosts and 
demons, and therefore Advaitism is the most scieutific 
religion. This universe has not been created by any 
outside God, nor is it the work of any outside genius, 
self-created, self-dissolved, self-manifesting, oue in- 
finite existence, the Brahman, Tat twam ast,—-O Sve- 
taketa, “ Thou that art.” Thus you see that this, 
and this alonc, none else, cau be the only scientific 
religion, and with all the prattle abont science that is 
going on daily at the present time: in modern half- 
educated India, with all the talk about rationaksrn 
and reason that I hear every day, I expect that whole 
sects of you will come over and dare to be Advaitists, 
and dare to preach itto tho world in the words of 
Buddha, “ for the good of many, for the happiness of 
many.” If you do not I take you for cowards If 
your cowardice has existence, if your fear is your ex- 
cuse, allow the saine liberty unto others, do not try to 
break up the poor idol-worshipper, do not try to eall 
him a devil, do not go abont proaching anto every 
man that does not agree entirely with yon ; know 
first that you are cowards yourselves, and if Society 
frightens you, if your own superstitions of the r: 
frighten yon so much, how mach more will these 
superstitions frighten them and bind them down who 
are ignorant. ‘That is the Advaitist position, Havo 
meroy on others. Would to God that the whole world 
were Advaitists to-morrow, not only in theory, bat in 
realisation ; butif that cannot be, let us do the next best 
thing, take them all by the hands, lead them alwaysstep 
by step just as they can go, and know that every step in 
all vey dole growth in India has been progressive. It 
is not from bad to good, but from good to bettor. 

Something more has to be told as abont the 
moral relation. Our boys blithely talk now-a-days, 
they learn from somebody—Lord knows from wham— 
that Advaitists will make people all immoral, because 
if we are all one and all God, we need not be moral at 
all. In the first place, that is the argument of the brate, 
who can only be kept down by the whip. If you are 
such a brute commit suicide first, rathor than be sach 
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human beings, if they are to be kept down by the 
whip. If the whip goes away you will all be demons! 
You ought all to be just killed here if such is the case ; 
there is no help for you; you must always be living 
under this whip and rod, and there is uo salvation, no 
escape for you. Iu the second place this and this 
alone explains morality. Every religion preaches that 
the essence of ali morality is to do good unto others. 
And why? Be unselfish. Aud why? Some god has 
said it. He is not for me. Some texts have told it. 
Let them all tell it; that is nothing to me; let them all 
tell it. And if they do, what is it ? each one for himself, 
and somebody for the hindermost, that is all the 
morality in the world, at least with many. What is 
the reason why I should be moral? You cannot explain 
it except when you como to know. 

“ He who sees everyone in himself, and himself 
in everyone, thus seeing the same God living in all in 
the same manner, the sage no more kills the self by 
the self.” Know through Advaita that whomever yon 
hurt you hort yourself ; they are all you. Whether yon 
know it or not, through all hands you work, through 
all feet you move, yon are the king enjoying in the 
palace, yon are the beggar leading that miserable ex- 
istence in the stroet, yon are in the ignorant as well 
as in the learned, you are in the man who is weak, 
and you are in the strong; know this and be sympa- 
thetic. And that is why we must not hurt others. 
That is even why I do not care whethor I have got to 
starve, because there will be millions of mouths eatin, 
at the same time, and they are all mine. Therefore 
should not care what becomes of me and mine, for the 
whole universe is mine, I am enjoying all the bliss 
atthe same time; and who can kill me, and the nni- 
verse? Herein Advaita alone is morality. The others 
teach it, but cannot give you its reason, Than so far 
about explanation. 

What is the gain? This is to be heard first. —a'ro- 
lavya mantavya nididhydsitavya, Take off that veil of 
hypnotism which you have cast upon the world, send 
not ont thoughts and words of weakness unto hu- 
manity. Know that all sins and all evils can be 
summed up into that one word weakness. It is weak- 
ness that is the motive power in all evil doing; it is 
weakness that is the motive power in all wrong acts ; 


it is weakness that makes men do what they ought: 


not.to do; it is weakness that makes them manifest as 
they are not really. Let them all know what they are; 
let them tell it day and night what they are. Soham 
—Let them suck it with their mothers’ milk, this iden 
of strength—I_ am Ho, Lam He. And then let them 
think of it, and out of that thought, out of that heart. 
will proceed works snch as the world has never seon. 
What has to be done? Aye, this Advaitism is said by 
some to be impracticable ; that is to say, it is not yet 
manifesting itself on the matoriaf plane. To a certain 
extent it is true, for, remomber the saying of the 
Vedas—Omityektksharam Brahma Omityekiksharam 
param “Om, this is the great secret; Om, this is the 

reatest possession; he who knows the secret of this 
Sm, whatever he desires that he gets.” Aye, there- 
fore first know the secret of this Om, that you are the 
Om; know the secret of this Tat twam asi, and then, 


and then alone, whatever you want shail come to yeu 
Tf you want to.be great materially believe that you 
are so. I may bea little bubble, and you may be a 
wave mountainchigh, but know that for both of us 
the infinite ocean is the back-ground, the infinite 
God is onr magazine of power and strength, and we 
can draw as much as we like, both of us, the bubble 
and you the monntaio-high wave. Believe therefore 
in yourselves, The secret of Advaita is—Believe in 
yourselves first, and then believe in anything else, 
In the history of the world, you will find that only 
those nations that have believed in themselves have 
become great and strong. In the history of each 
nation, you will always find that individuals that have 
belioved in themselves have become great and strong. 
Here, in this India, came an Englishman, who was 
only:a clerk, and for want of funds and other reasons 
he tried to blow his brains out twice, and when he 
failed he believod in himself that he was born to do 
great things, and that man became Lord Clive, the 
founder of the Empire. If he had believed the 
padres and gone crawling all his life—“Oh Lord, I 
am weak, and I am low”—where would he have 
been ? In a Innatic asylum. They have made lunatics 
of you with these evil teachings. J have seon all the 
world over the bad effects of these weak teachings of 
humility, destroying the human race. Our children 
are brought up in this way, and is ita wonder that 
they become semi-lunatics as tliey arel 

This is on the practical side, Believe, theretore, in 
yourselves, and if you want material wealth work it 
out; it will ċùbme to you. If you waut to be intellec- 
tual let it work out on the intellectual plane, and 
intellectual giants you shall be. And if you want to 
attain to freedom let it work out on the spiritual plane, 
and Gods you shall be. “Enter into Nérvina, the 
bliasfal.” The defect was here ; so long the Advaita 
has only been worked on the spiritual plane, and that 
was all; now the time has come when you have to 
make it practical. It shalt no more be a rahasya, a 
seoret, it shall no more live with monks in caves and 
forests, and in the Himalayas; it mnst come down to 
the daily, everyday life of the people ; it shall be 
worked ont in the palace of the king, in the cave of 
the recluse, it shall be worked out in the cottage of 
the poor, by the beggar in the strect, everywhore, 
anywhere it can be worked out, For is not the Gira 
with us—Sralpamapyasya dharmaeya triéyate mahata 
bhayit. Therefore do not fear whether you aro a 
woman or a Sadra, or anything, for this religion is 
xo great, says Lord Krishna, that even the leas: dono 
brings a great amount of goud. Therefore, children 
of the Aryans, donot sit idic, awake and arise, und 
stop not till the goal is reached. The time has come 
when this Advaita isto be worked ont practically. 
Let us bring it down from heavon unto the earth ; 
this is the present dispensation. Aye, the voices of 
our forefathers of cid aro telling us to stop-—stop ire, 
my children, Let your teachings come down lower 
and lower until they have permeated the world, till 
they have entered into every pore of society, till they 
have become the common property of everybody, till 
they have become part and parcel of our lives, till 
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they have entered into our veins and tingle with 


every drop of blood there. Aye, yon may be astonish- 
ed to hear, but as practical Vedantists the Europeans 
are better than we arc. I used to stand on the sea-side 
of New York, nnd look at the emigrunts coming from 
different countries, crushed, dowu-trodden, hopeless, 
with alittle bundle of clothes al] their possession, thoir 
clothes all iu rags, unable to look a man in the fece; 
if they sawa policeman they wero afraid jad tried to 
get to the othor side of tho footpath. And, mark you, 
in six months those very men wero walking erect, well 
clothed, looking everybody in the face; and what 
makes this wonderful difference ? Say this man 
comes from Armenia, or anywhore else where he was 
crushed down beyond all recognition, where everybody 
told him he was a born slave, und born to remain in 
his low state ull his life, and the least move he made 
they would crush Wim out. There everything told 
him “ Slave ; you are a slave, remain there. Hope- 
less you were born, hopeless remain.” Even the very 
air murmured round him, “ ‘there is no hope for yeu, 
hopeless and a slavo remain ;” where the strong man 
crushed the life ow of him. And when he landed in 
the strects of New York he found a gentleman, well- 
dressed, shaking him by the hiud; it made no differ- 
ence that the one was in rags, uud the other well clad. 
He went a step further and saw u restaurant, that 
there were gentlemen diuing ata table, and he was 
asked to take a seant ut the corner of the same table. 
He went abont, and found a ucw life, that there was 
a place where he wasa man among men. Perhaps he 
went to Washington, shook hands with the President 
ofthe United States, and perhaps there he saw men 
coming from distant villages, peasants, and il clad, 
all shaking hands with the President. Then the veil 
of maya slipped away from him, Heis Brahman, who 
has been hypnotised into slavery and weakness, once 
more awake, and he rises up and finds himself a mau 
in a world of men, Aye, in this country of ours, the 
very birthplace of the Vedanta, our masses have been 
hypnotised for ages into that very state. To teach 
them is pollution! ‘To sit with them is pollution ! Hopo- 
less you were born; remain hopeless ; and the resnit 
is that they buve becn sinking, sinking, sinking, and 
have come to the last stage to which a human being 
can come. For what country is there in the world 
where man has to sleep with the cattle, and for this 
blame nobody else, do not commit the mistake of the 
ignorant. The effect is here andthe canse is here 
tco. We arc toblame. Stund up, be bold, and take 
the blame on your own shoulders. Do not go about 
throwing mud at others; for all the faults you suffer 
yon aroile sole and only canse. 

Young men of Lahore, understand this, therefore, 
this great sin, hereditary aud national, is on your 
shonldors. ‘There is no hopo For us. You way make 
thousands of socicties, twenty thousand politieal as- 
semblages, fifty thousand institutions. These will be 
of no nse until there is that sympathy, that lovo, that 
heart, that thinks for all, anual Buddha’s heart comes 
once more into India, until the words of Lord Krishna 
are brought to their practical usc there is no hope 
for ns. You go ou imitating the Europeans and their 


societies and their assemblages, but let me tell you a 
story, a fact that I saw with my own oyes. A company 
of Burmans was taken over to London by some per- 
sons hero, who turned ont to be Kurasians. They ex- 
hibited these people in London, took ull the moncy, 
and then took these Burmans over to the Continent, 
and left them there for good or evil. These poor peo- 
ple did not know any word of any Europenn Inngunge, 
bat the English Consul in Austria sent them over to 
london. They were helpless in London, without 
Knowing anyone. But an English lady got to know 
of them, took these foreigners from Burmah into her 
own house, gave them her own clothes, her bed, and 
everything, and then sent the news to the newspapers. 
And, mark you, the next day the whole nation was, as 
it were, roused. Money poured in and these people 
were helped out, and sent back te Burmah. On this 
sort uf sympathy are based all their political and other 
insttations ; it is the rock foundation of love, for them- 
selves at least. They may not lovo. the world; they 
may be enemies all round, but in that country, it goes 
without saying, there is this great love for their own 
people, for truth and justice and charity to the strang- 
er at the dour. I would be the most ungrateful man 
if I did not always tell you how wonderfully and how 
hospuably I was reccived in every country in the 
West Whereis the heart here to build npon? No 
sooner do we start a little joint-stock company than 
we cheat each other, and the whole thing comes 
down with a crash. You talk of imitating them, and 
building as big a nation as they have. But where.are the 
foundations? Ours are only sand, and therefore tho 
building comes down with a erash in no time. Therefore, 
young men of Lahore, raise once more that wonderful 
banner of Advaita, for un no other ground can you have 
that wonderful love, nutil you seo that the same Lord 
is present iu the same minner everywhere; nnfarl 
that banner of love. “Arise, awake and stop not till 
the goal is reached.” Arise, arise once more, for 
nothing can be done without renunciation. If yon want 
to help others, your own self must go. Aye, in the 
words of the Christjans—you cannot serve God and 
mammon at the same time. Vairigya—your ancestors 
gave up the world for doing great things. At the pres- 
eut time there are men who give up the world to help 
their own salvation. ‘Throw away every thing, eyen 
your own salvation, and go and help others, Aye, you 
are always tslking bold words, but here is practical 
Vedanta befere you. Give up this little life of yours. 
What matters if you dic of starvation, you and I and 
thousands like us, so long us this nation lives, The 
nation is sinking, the carse of unnumbered millions is 
on our heads to whom we have been givin; ditch 
water to drink when they have been dying of thirst 
and when the porennial river of water was flowing 
pist, the unnumbered millions whom we have allowed 
to starve at sight of plenty, the unnumberod millions 
to whom we havo talked of Advaita and hated with 
all cur strength, the ummunibered willions against 
when we have invented the doctrines of lokdchdra, 
to whom we havo talked theoretically that all are tho 
same, and all are the samo Lord, without even an 
ounce of practice. “ Yet, my friends, it must only be 


